Abstract-The
The hooly laws of our Alkoran Yeven by Goddess message Makomete. But oon a vow to grate God I heete The lyf shal rather but of my body stertic Or Makometes lawe out of myn hertel. (2.3. 322-36) Islam has been an object of curiosity about Muslims worldwide. Like Hughes, early English churchmen were interested in learning more about the Qur'ān. The Qur'ān has become a scholarly interest for churchmen to refute it. For instance, the first translation of the Qur'ān was done in Latin by the Reverend Robert of the Italian city, Ketton in 1143, on the initiative of Peter the Venerable, Abbot of Cluny. Peter the Venerable had developed his interest in Islam over some travels in Muslim Spain. His study of Arabic material disabused him of some of the absurd fantasies about Islam. Consequently, his attitude was somewhat modified and became less malevolent than that of his predecessors, particularly those who wrote during the last quarter of the eleventh century. Peter's p reface set the example for future translations of the Qur'ān. The "fear of contamination" referred to above accounts for the inclusion of condemnatory introductions to almost all works which dealt with Islam, particularly the translations of the Qur'ān. Furthermore, Peter rejected Muhammad as a prophet and denied the Qur'an's divine origin. Humphrey Prideaux (1648-1724) an English churchman and Orientalist, quotes Peter's words which seemed to bounce back and forth, classifying Islam as heresy or paganism:
I cannot clearly decide whether the Mohammedan error must be called a heresy and its followers, heretics, or whether they are to be called pagans. For I see them, now in the manner of heretics, take certain things from the Christian faith and reject other things…For in company with certain heretics (Mohammad writes so in his wicked Koran), they preach that Christ was indeed born of a virgin, and they say that he is greater than every other man, not excluding Mohammad…They acknowledge that he was the Spirit of God, the Word-but not the Spirit or the Word as we either know or expound. They insanely hold that the passion and death of Christ were mere fantasies, but did not actually happen…They hold these and similar things, indeed, in company with heretics. 22 The first English translation is attributed to Alexander Ross (1649). George Sale's the Alkoran of Mohammad appeared in 1734. These English authorities concluded that the Qur'ān contains many teachings of the old divine books. English writers have diverse incomplete references to the Koran. Many quotations are descriptive. For instance, Victorian writers got to know from travel books how Muslims respect the Qur'ān. Byron seems indebted to Sale's scholarly notes in his English translation of the Koran. Southey seems acquainted with Koran's terminology. William Beckford and Thomas Moore happen to exploit their own literary interests in the Koran. For many Muslims, the Arabic Qur'ān has great meanings as being the Word of Allah, the Almighty. The English translations even by Muslims do not perfectly convey the meaning of the verses as it is meant by Allah.
II. ENGLISH TRANSLATION OF THE QUR'AN
The first Latin translation of the Qur'ān in 1143 was intended to refute the Qur'ān itself. This translation made the Qur'ān very weak. Along with this weakness, Peter included his own Summa totius haeresis Saracenorum, or "Summary of all the Heresies of the Saracens" (Iogna-Pratt, 2005, p. 327). Thereafter, the Latin translation was printed in 1509, but readers were not allowed to circulate its copies as the edition was not accompanied by a refutation. Munro (1939) speaks of Peter's translation of the Qur'ān as '… unfortunately very inaccurate and full of errors, but it was the only one known in the West until the end of the seventeenth century' (p. 337). In 1594, Hinkelmann published his translation of the Qur'ān; it was followed in 1698 by the Italian cleric Ludovici Marracci's translation which included a refutation. Subsequently, translations of the Qur'ān began to appear in modem European languages such as English, French, German, Italian and Russian. The admirable exploration of the three French travellers, Jean Bapptise Tavernir, Jean de Thevenot, and Sir Hahn Chardin, helped them to translate the Qur'ān into English between 1677 and 1684. They turned out to be rightfully popular. Alexander Ross, the Scottish author of The Al-coran of Mohamet (1649) wrote a book on comparative religion. This shoddy translation, based on Andre Du Ryer's French version, and not directly on the Arabic version, contains many distortions and misinterpretations. George Sale's translation in English The Koran, commonly called the Alkoran of Mohammed, was in 1734. It is widely circulated translation with more than 125 editions has been published so far. Though this translation is a paraphrase and not a literal translation; it is one of the accessible translations so far. Sale's English translation of the Qur'ān was the most popular and the best for readers (Burman, 1998, pp. 703-732) .
In early European Church, any translation of the Holy Arabic Qur'ān was considered as a crime. In anticipation of this criticism, in the eighteenth century George Sale realised that his Koran, the translation of the Qur'an, might inflame a huge argument. Before Sale, any Western investigation of the Qur'ān has centred less on the theological significance and more on the impact of the holy text. Sales 
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apprehend any danger from so manifest a forgery" (Simon, 1931, p. 259 3 the Jewish and Christian stories and doctrines are intermingled in the Quran with some rabbinical fables. Some Orientalists assert that Abdia Ben Salem, a Jew, and the Christian monk, Sergius or Bahifa, aided Muhammad to compose the Qur'ān. They think Muhammad had access to the old scriptures during the journeys to Syria in his early life. On the other hand, this connection of the Qur'ān with the old scriptures seems doubtless since the Qur'ān owes everything to scripture, except its spirit, and its deep manifest contradictions (Green, 1914: 149) . The Koran says on this point:
They say, certainly some man teaches him; he Whom they mean speaks a barbarous language; but the Koran is in the Arabic tongue, full of instruction and eloquence. (Sale, 1734: xvi) The first English translation, which is attributed to Alexander Ross (1649), appeared with 'A Needful Caveat,' or Admonition for them. Ross's desire was 'to know what use may be made of, or if there be a danger in Reading the AlCoran' (Lewis, 1962, p. 290) . Despite all such religious and secular perspectives from which the Qur'ān is approached, Muslim and Western analysts agree that the Qur'ān is a beautiful, lyrical, and powerful work. Many attempts to translate the Qur'ān continued with much interest in Oriental studies. For instance, in the seventeenth century travel literature has played a great role in presenting Islamic accounts to Europe. The English academicians were acquainted with Koranic accounts such as Islamic social issues like the deprivation of women's rights, the description of hell, and the images of the two hell angels, Munkar and Nakeer in the Qur'ān (Smith, 1977, pp. 22-23) .
Throughout the early eighteenth and nineteenth centuries, travel to the Islamic World became increasingly popular, and travel reports were distinguished as a distinct sort of literature. Wallace Cable Brown (1939) , a modern literary critic, has investigated the enormous influence of this travel trend on the social and literary activities of the time. He explains that 'The great vogue for writing and reading of Near East travel books between 1775 and 1825, naturally had a marked influence on contemporary thought and activity'. He underlines that 'these travel books helped to create at home a large body of poetry and prose, of which this region is the theme or background' (pp. 79-80). Brown notes that the Romantics' interest in Levant matter was for personal literary reasons, not for religious and/or political propaganda (Ibid). In addition, on a high scholarly level, the translation of Islamic religious and literary works into English by scholars such as Lord Byron, Percy Bysshe Shelly, William Beckford, Thomas Moore, Edward William Lane, Edward Gibb, Richard Burton, and Godferey Higgins, helped kindle and sustain public interest in Islam, throughout their scholarly works on a range of aspects of Islam.
Translation of the Qur'ān has always been a problematic and difficult issue. Many argue that the Qur'ānic text cannot be reproduced in another language or form. Furthermore, an Arabic word may have a range of meanings depending on the context, making an accurate translation even more difficult. The nineteenth century saw further advances in the English translations of the Qur'ān. John Meadows Rodwell's Translation of the Koran (1861) rearranges the Koran in chronological order to understand the Qur'ān. In this methodology Rodwell tries to establish the hypothesis that the basic source of the Qur'ān lies in Jewish and Christian scriptures. The chronological sequence of the different Suras or chapters is to be gathered alone from the subject matter, and from clear references to passing events, which may be discovered in the Qur'ānic chapters. Edward Henry Palmer's The Koran (1880) was not without merit, but it passed over in favour of more recent ones. In the twentieth century, Marmaduke Pickthall produced his translation entitled The Meaning of the Glorious Quran, (1930) . The British translators have occasionally preferred archaic English words and structures in excess of their more contemporary or conservative comparables; for instance, two extensively interpret translators, A. Yusuf Ali and M. Marmaduke Pickthall, employ the plural and singular "ye" and "thou" rather than the more frequent "you". The effect of this Middle English language is to place the Koran on a similar basis to the Biblical translations. Unlike Pickthall, Richard Bell translated the Qur'ān in 1937. The modern English translators have favored modern English to translate the Qur'ān. These are the most famous English Koran translations. All these translators were non-Muslims. Nevertheless, there have been numerous translations by Muslims.
III. IMAGE OF THE KORANIC DEVIL
Literature is both a determiner and a denominator of culture. T.S. Eliot (1915) remarks that the civilizing legacy of a country has an enormous significance and brunt over the structure of literature through times (p. 12). The impact of Robert of Ketton's translation of the Qur'ān lasted to 1542 (Bald, 1998, p. 140 ). In the sixteenth century drama, Christopher Marlowe's Tamburlaine (1587) was influenced by this interpretation in making references to the Qur'ān. Tamburlaine contains reference from the Koran that the Christians and devils are going to hell. Marlowe was well enough acquainted to use some verses, metaphors and even Arabic words from the Holy Qur'ān (Al-Olaqi, 2012: 2, p.180). For instance, after the death of the defeated King Sigismund, the Turkish captain detective Orcanes accounts that the Koranic penalty of Christians and Sigismund is to be eaten from a tree with bitter leaves, 'Zoacum,' which can only be created in hell. Marlowe uses the same Koranic name and description of the hell tree, 'Zaqqum,' whose branches are like the heads of devils. He Marlowe formulates the same depiction:
. (1801) is that 'The tame language of the Koran could be remembered by the few who have toiled through its dull tautology' (Oueijan, 1996, p. 114) . Out of Southey's deep reading, he concludes that he found out many errors in the Qur'ān such as the repetitions of stories (Ibid). Southey seems acquainted with the Koran's terminology. Thalaba wants Oneiza to 'Retail thy Koran-scraps' in which he comes to speak about an unpleasant story he has to sell that in Hell there is a cup of 'the unallowable bitterness' called 'Of Zaccoum's fruit accurse' (Book VII, 1. 184). According to the Koran, the Zaccoum is a tree that grows from the bottom of Hell. Its fruit is food for the damned. These eighteenth and nineteenth centuries authors had known through travel books how Muslims respect the Qur'ān as it contains faith and law. Therefore, they understood the Qur'ān as the high Islamic authority. Despite this attitude, they attacked the Qur'ān and Prophet Muhammad. (Lonsdale, 1983, pp. 11, 115) . It looks more like a big chimney than the horrifying, bottomless ditch of the unappeasable flame. This vision is portrayed as the Hell in Islamic tradition, as for example, in the following Qur'ānic text: 'Those in the hell will be in the midst of a fierce blast of fire And in boiling water, And in the shades of black smoke, Nothing will there be to refresh, nor to please' (Ali, 1997, 56:42-44). Beckford's incapability to seize the Islamic conception of 'Eblis' for Koranic Satan tarnishes the portrait of Eblis: 'His person was that of a young man, whose noble and regular features seemed to have been tarnished by malignant vapours. In his large eyes appeared both pride and despair; his flowing hair retained some resemblance to that of an angel of light. In his hand, which thunder had blasted, he swayed the iron sceptre that causes the 'monster Ouranbad, the afrits and all the powers of abyss to tremble' (Lonsdale, 1983, p. 111). Beckford's formidable 'Eblis' seems a more heartbreaking figure than Milton's Satan does.
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IV. THE KORANIC PARADISE (Kidwai, 1995, pp.77-122) . This usage indicates his wide Islamic knowledge. In his poem, Childe Harold's Pilgrimage, Byron speaks admirably about the call of prayer from the top of minaret of a mosque. The muezzin's sound loudly calls to come and pray Allah, the Only God:
Hark! From the mosque the nightly solemn sound, The muezzin's call doth shake the minaret, There is no god but God!-to prayer-lo! God is great!' (II, [37] [38] [39] The faith ceremony, 'There is no god but God! God is great,' is also adopted from its Arabic translation -'laIlaha Illallah-Muhammad Rasullah'. For such type of factual description of Islam, Byron seems indebted to Sale's scholarly notes in his English translation of the Qur'ān (1734) (Siddiqui, 2010 The historical authenticity or doctrinal autonomy of the Qur'an abdicates the universal mission and it hence poses no challenge to the West. Such attempt of intercultural understanding, at least, seems to help some authors to appreciate the Qur'an. For instance, Alfred Lord Tennyson (1809-1892) admirably speaks about Akbar's hypothesis of religious unification in Akbar's Dream. The seventeenth century Indian thinker Akbar dreams of one 'new Koran' and one place of worship with permanent opened-door, neither like 'Church nor a Mosque,' but a loftier temple. However, unlike other dreams, Tennyson advances man's quest beyond the normal dimensions of intellectuality and imagination to find his identity in a place to every breath from heaven and Truth, and peace.
Like the English, French writers to have their own criticism about Islam. M. De Voltaire's French tragedy of Mahomet (1736) represents medieval tradition of the accumulated accusations that the Western Christianity had recorded against the Qur'ān and Muhammad. In that epoch, those accounts inspired Englishmen as well as other Europeans. Nevertheless, they were modified in meaning and depended on approaches to attract Islam by history and culture. Little has changed over the past few centuries. This current "threat" of Islam, in fact, has brought the Western world closer to the sort of polemic-filled invective that distinguished the West's relations with the Islamic world during the "Ottoman threat" in the sixteenth century till the late eighteenth century.
Most of the nineteenth century authors, such as Johann von Goethe and Robert Southey, did not set foot on the Eastern soil, but they had a deep understanding of Islam. Goethe was extraordinarily fascinated in Islam when he noted down in his West-Oestlicher Divan in 1814-1815. In it, he attempted to reproduce the verses of the Qur'an, which he studied in German and yet learned this diverse interpretations into other Western languages. Goethe, though, firmly believed that all translations were deficient because throughout that period in Jena he had been studying to read and write Arabic. Accordingly, he could have read verses of the Qur'an in their novel language. In his West-Eastern Divan, he marks:
Whether the Koran is of eternity? I don't question that! That it is the book of books I believe out of the Muslim's duty. 5 Much added that Goethe's curiosity in the Qur'an as a sacred text with supreme magnificence of Arabic; its religious teachings were his concern. About the Prophet and the Qur'an, Goethe has so much to say in the following statement: "He is a prophet and not a poet and therefore his Koran is to be seen as a divine law and not as a book of a human being, made for education or entertainment." In a further part of his Divan, Goethe states his rejoiced verses, which Carlyle (1950) … as toilsome reading as I ever undertook. A wearisome confused jumble, crude, incondite; endless iterations, longwindedness, entanglement; most crude, incondite;-insupportable stupidity, in short! Nothing but a sense of duty could carry any European through the Koran. We read in it, as we might in the State-Paper Office, unreadable masses of lumber, that perhaps we may get some glimpses of a remarkable man. It is true we have it under disadvantages: the Arabs see more method in it than we (Carlyle, 1950: 179) .
Carlyle did not examine the Quran himself. He depends on Sale's interpretation which was incomplete. Thomas Carlyle admires Godfery Higgins in using logic to prove the authenticity of the Prophet and the Qur'ān. Godfery Higgins (1772-1833), a member of the Royal Asiatic Society, charges researchers for their biased opinions on Islam; he protects Muhammad against charges of lust, dream and untruth and proves that Islam and Christianity have the same original fundamentals and ethics. In his "Preface," Higgins writes:
The object of the following essay is to abate the mischievous spirit of intolerance, which has hitherto existed between the followers of Jesus and those of Mohamed, by showing that the religions of both . . . are the same in their original foundation and principles (Bennett, 1991, p. 16) .
Higgins refutes charges of the Prophet's ambition and lust, and Islam against accusations of sensuality and violence. He has so much to state about the genuineness of Prophet Muhammad, but he condenses his observation in stating: 'In a word, he may justly be said to have lived as a hero and to have died like a philosopher' (Ibid).
In the twentieth century, with the revolution of media, knowledge became accessible for public. (Ali, 1997, 53:19-23) . In this story he rejects Islamic authentic reports that Satan whispers in the ears of the Meccan polytheists about their idols with the name of God so they prostrated with the Muslims in the last verse of the Al-Najem (Ali, 1997, 53:19-23) . Like other Orientalists, Watt (1966) insists that those two verses permitted intercession to the deities at some of the shrines round Mecca and Muhammad later realized that these verses could not have come to him from God and must have been suggested by Satan (p. 26). For Muslims, Allah assures that He has tightened the revelation to Muhammad and saves the Qur'ān as a final text for mankind. Therefore, no interferences can be made by any man. In fact, the use of the authentic information would have contributed towards more awareness of the Qur'ān and Muhammad. Throughout many sources of information, peoples can understand each other better than in the past. Norman Daniel (1966) describes the misunderstanding as a process by which the 'other' became the opposite of our own self-image (p. 65).
VI. CONCLUSION
The spread of accurate information about Qur'ān and Muhammad helps the West to understand Islam and Muslims. The academic research in the translation of the Qur'ān can create a new stage in Western interpretations of Islam.
Western investigators require open understanding to Islam from its own sources. The 1400-year-Christian-Muslim heritage of an approximately steady progression of misinterpretation and distortion, the assignment of merely being truthful with each other and about each other's devotion is itself a colossal dispute. In the past, Christopher Marlowe's reference to the Qur'ān and the Prophet Muhammad in Tamburlaine (1587) the 'Turkish Alcoran' is to attack the Turkish pride in affronting it. However, to burn the Qur'ān, Marlowe disparages it, and unjustly fake deeds to Prophet Muhammad. Marlowe's hero Tamburlaine identifies the Qur'ān as a foe of the Elizabethans (Al-Olaqi, 2012, 2, pp. 177-201). Nowadays, the crimes and evil characteristics are attributed to the negative stereotyped images of Muslims. Some politicians believe that the Qur'ān promotes violence. Some Western academic opinion makers have articulated the West's attitude towards Qur'ān as a source of immorality for the Western communities. By 9/11 some Americans think that the Qur'ān is the spiritual architect of Islamic radicalism which stands on the motif of the terrorist attack on America. As a result, burning the Qur'ān is an individual tendency for some Western fanatics to defuse their fury and a remark of attacking Muslims' dignity. The evangelist Orientalist Jerry Farwell describes Prophet Muhammad as a terrorist. He consciously or unconsciously presents to his followers the same sort of negative portrayal of the Prophet of Islam that Voltaire did. Voltaire degraded the image of the Qur'ān. And other communal religious groups take more severe stances against Islam, echoing association of Muhammad with the devil and Islam is a threat. Nevertheless, many Europeans respect Islamic books including the Qur'ān, and appreciate the contribution of Islamic civilization and its legacy in human heritage. In addition, the increased number of converts to Islam proves that the Qur'ān and its teachings have enough truth and divinity that a human mind can peacefully realise it. Karen Armstrong (1993), a contemporary English biographer of Islam, remarks that it is a reappearance of the medieval accounts to attack on the Qur'ān and its Prophet (p.42).
Things are changing today. Prophet Muhammad is no longer believed to be an impostor; he is instead considered a reformer. The Qur'ān is a holy scripture. Islamic culture is no longer considered a curse to Christianity. With the real contact of the Orient, images of the Islam and its Prophet in literature go on in another direction far away from any misconception. However, those misleading views and attitudes about Islam and its Prophet have not vanished entirely from the Western media even in the dawn of the global century. More investigation in the English Oriental library to the sources of information is needed to help English writers to properly understand Prophet Muhammad. The unexamined works inspire men of letters in the current century who wants to approach Muslims in the context of history, culture, religion, and customs. Making a truthful image of the Prophet is part of knowledge, understanding, communication, and dialogue of civilizations between the Islamic World and the West.
In conclusion, the conventional description of Islamic events has remained astonishingly robust, even among modernist thinkers in the West. The writings of affiliated scholars of University of London's School of Oriental and African Studies in the 1970s such as John Wansbrough, Michael Cook, Patricia Crone, Andrew Rippin and Gerald Hawting, question Islam's origins from Islamic sources and perceptions. They call their works on this hypothesis a 'new history' of Islam (Hawting, 2002, p. vi; and Wansbrough, 2004, p. 23) . This hypothesis examines the production of the Qur'ān which has been a matter of concern to Western researchers for a long time. It totally ignores Islamic sources. They claim that the Qur'ān is not quite truthful, as it seems. Sardar (1999) firmly situated the Western revisionists in the post-colonial Orientalist camp from where colonial 'experts' are constantly saying to Muslims that Western revisionists 'know best about the origins of their primitive and barbarian religion.' 'The triumphant conclusion of Crone and Cook,' Sardar adds, "was that Islam is an amalgam of Jewish texts, theology and ritual tradition' (p. 16).
The Bible is different from the Qur'ān. Prophet Muhammad derives his importance from the Qur'ān but the Bible gains its significance from Prophet Jesus. For many Christians, Islam is heretic. The development of bogus accounts to attack Islamic teachings was widespread. It was indistinctly echoed in the West. Prejudice over the Holy Qur'ān is striking in many English writings. The spread of genuine information about Qur'ān and Muhammad helps to appreciate Islam and Muslims. Western researchers need to comprehend Islam from its own sources. Given the 1400-year Christian-Muslim legacy of an almost unbroken series of misunderstanding and falsification, the assignment of simply being truthful with each other and about each other's devotion is itself an enormous challenge.
